Muslims, for long, have been searching for ways to break out of this situation, to gain control of their collective lives and to link their past to the future. Some suggest a Western-style secular state; others advocate a Shari'ah-governed society; yet others seek a synthesis of Islam, nationalism, democracy and modern technical capabilities. Each of these concepts has been the subject of several scholarly and popular publications. Some of these writings reflect biased scholarship as is generally the case with 'Orientalism'; others, the work of Muslim apologists, explain the errors, deny the allegations and challenge the malevolent representations of Muslim ideals and aspirations; still others, the work of theologians, are characterised by obduracy and closed to new methods of critical inquiry. In other words, there is a paucity of serious analytical works, especially by the students of political science.
The on-going world-wide Islamic reawakening, which has caused a bewildering array of mistatements and misrepresentations, provides an unparalleled opportunity to explain the teachings of Islam vis-a-vis politics to a much larger audience than was previously possible. Given the possibility of greater comprehension as well as the alarming rate of deliberate distortions, it is important to turn once again to the Islamic reality in the context of the Islamic world and the external ideas, concepts and forces which have continuously been playing a role in that world and to which that reality has continuously been responding. This task has to be accomplished with the knowledge and empathy of an 'insider' with a determination to highlight and uphold the priorities which the Islamic culture itself has selected. Political Science: An Islamic Perspective, is an attempt in that direction. Rather than concentrating on individual thinkers, it adopts an issue-oriented approach without ignoring the historical development of ideas. Using ijtihad, it shows through textual, intellectual and historical evidences, the linkage between xi
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Islam and politics, the essentials of Islamic research methodology, the nature of the Islamic Law, the Islamic social order, the Islamic political order, and the strategies and tactics of various Islamic movements.
The approach adopted in this study is dictated by the nature of the subject itself. For each of the issues covered, first an attempt is made to analyse and understand the concepts by referring directly to the two fundamental sources of Islam: the Qur'an, the revealed Book of Islam which is the literal word of Allah (SWT), and the Sunnah, the exemplary life of the Prophet (SAAS) embracing his sayings, acts and deeds as well as the acts and deeds of the companions that the Prophet (SAAS) approved explicitly or through silence.
Second, an analysis is made of the historical process in order to examine the extent to which the ideals, as deduced from the Qur'an and the Sunnah, were applied, modified or neglected. Such an analysis also reveals the values and attitudes which characterised the Muslim community in history. Since the Muslims look upon the first four temporal successors of the Prophet (SAAS) as the rightly-guided leaders of the Muslim community and the ideal reference for both spiritual and temporal affairs, special attention is devoted to the period of the Khulafa' al-Rashidun.
Third, the Muslim political and juristic writings revolving around the issues that developed since the Abbasid period have been discussed in the light of historical development and subsequent interpretations. Given the rich amount of literature, the range of inquiry had to be restricted to representative exponents of Sunni political thought of the classical and contemporary periods. The selection of thinkers was based partly on personal preference, and partly on the availability of others' scholarship.
Finally, in dealing with these issues, an attempt has been made to identify equivalent Western concepts, compare them with as much precision as possible and lastly to explain the meaning imparted by Islam.
Chapter 1 initiates the discussion by briefly sketching the social, economic and political problems of the Muslim world. It is concerned with different variants of 'secularism' and its impact upon Muslim society. Throughout, the West remains an important variable, and its corrosive effect on Muslim society, culture and political development is appropriately assessed. It is placed in the context of the overall struggle of Muslims for progressive transformation of their society. It shows quite clearly the kind of coalition building that took place during the colonial period and points out why it has been possible for secularism to achieve its hegemony and the tragic consequences of that hegemony for the Muslims.
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Chapter 2 emphasises that any attempt to understand the true nature of political thought in the Muslim world must take into account the inherent link between Islam as a comprehensive scheme for ordering human life, on the one hand, and politics as an indispensable instrument to secure universal compliance with the scheme, on the other. Sufficient evidence of inseparability of religious faith and politics in Islam is shown by the very socio-political implications of rituals like sawm (fasting), saldt (prayer), hajj (pilgrimage), zakdh (purification tax), jihad (holy war), and so on. It then examines this linkage as viewed by Muslim scholars and as it existed during the time of the Prophet (SAAS) and the Khulafa' al-Rashidiin. Most Muslim scholars would agree with Ibn Khaldun that a radical change took place with the emergence of the Umayyad caliphate which caused a deviation from the orthodox Islamic tenets about a just government. It shows that despite the relative weakening of the linkage, successive rulers refrained from publicly proclaiming the separation of religion and politics in Islam. The few who did so, did it at their own peril.
Chapter 3 attempts to draw a contrast between the Western and Islamic modes of political inquiry. It shows that the methodology and epistemology of Western political science is built around the seemingly limitless power of natural sciences. It exposes the subjective and ideological nature of political science in its own epistemic landscape. By identifying reason and revelation as the twin sources of knowledge, Islamic political science methodology is shown to have been associated with such Qur'anic concepts as tawhid (the unity and sovereignty of Allah), risdlah (messengerhood of the Prophet Muhammad), khildfah (vicegerency), 'ibddah (worship), 'adl (justice) and the like. It concludes that Islam accords full freedom to experience and experiment and to rational and intellectual inquiry within the confines of the revealed knowledge. The universality of Islamic values grants a universal status to the discipline of political science which is subservient to the Islamic intellectual framework.
Chapter 4 deals with the 'sharTah: the Islamic Legal Order', the Islamic alternative to secularism. It differentiates the sharTah from Western law as well as the science of Islamic jurisprudence (fiqh) and explains the reasons for conceiving the SharTah as the law. It defines Shari'ah from various related perspectives, traces its development and assesses its impact upon the society. It argues that the law ceased to mould the society as a result of the classical legal theory which thwarted the exercise of independent reasoning. Ijtihad must be accorded its rightful place if an ethical restructuring of the society is to be accomplished.
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Chapter 5, entitled 'Ummah: The Islamic Social Order', is a sequel to Chapter 4. It is possible to conceive of law without sanction but not without a social order. How has the society been conceived in the West and how does it tally with its Islamic meaning? How has it been defined in the Qur'an, by Muslim jurists and thinkers and how did it evolve during the days of the Prophet (SAAS)? It discusses the role of the Ummah in the world at large and throws light on its internal constitution or structure. Finally, it compares the Ummah with the concept of nationalism and shows the differences between the two.
Chapter 6 is on 'Khilafah: The Islamic Political Order'. It begins by defining the state from a Western perspective and examines its validity for the Muslim world. It analyses various implications of the idea of an Islamic polity. It raises questions such as the unity and multiplicity of such polities, the nature of legislation and sources of power. Can an Islamic political order be democratic, if so, of which variety? Is the Western conception of democracy compatible with an Islamic polity? It discusses the basis of an Islamic political system; identifies it in terms of such fundamental principles as divine unity, justice, equality, freedom and consultation, and outlines its various structures and their relationships.
Chapter 7 follows naturally from the consideration of an Islamic polity and considers the problem of accountability in Islam. It examines the method for protecting the rights of the individual and for limiting the powers of public officials. It argues for the obligatory nature of installing a government, of subordinating the ruler to law, and the obligation of the ruled to disobey an unjust command. To this extent, it reproduces what has been written by others. It goes further, however, in considering the principle of determining the lawfulness of the command, the integrity of the ruler and the need for a procedure which could be followed to deal with a ruler who is found guilty of gross negligence and misconduct.
Chapter 8 looks at the Islamic movements which represent an important phase in the Ummah's reawakening and self-expression. Is this Islamic movement a single phenomenon or does it really comprise different responses to a variety of political situations? It argues that there are certain distinct features which are common everywhere but they never exhaust the richness of the movement. The Jama'at-e-Islaml of Pakistan, the Tabllghl Jama'at which originated in India and the revolution in Iran are cases exemplifying variations in strategy and tactics. They represent unity within diversity and variation that leads to unity.
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This work is not a comprehensive textbook. It includes substantive areas and themes of interest to students, academics and experienced professionals concerned with Islamic political studies. These themes have been placed in a historical and contemporary perspective. It should help us all understand the problematic relationship between Islamic and Western political thought, make us comprehend the contemporary Muslim world, and provide some clues for analysing a continuous chain of Islamic movements agitating the entire world. In the preparation of this work I have benefited immensely from my students in the classroom through discussions, from scholars and activists through their writings, and from friends and colleagues through conversations and exchange of ideas. To acknowledge their contributions is not a matter of ritual, but a necessary recognition of the social nature of intellectual production. My debt to the authors of many works should be apparent from numerous quotations and footnote references. Insha'Allah, he will find inspiration in his faith and culture and will inspire others to live by Islam in an age which is increasingly secular and materialistic. My wife Ramizah Wan Muhammad, has been very kind and gave me support to persevere under difficult circumstances. She lived, through patience and forbearance, the days when the pressures of publisher's deadlines made me even less sociable than usual.
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May Allah, subhdnahu wa ta'dld, reward them all, accept this work as a humble contribution, and forgive me for all errors and shortcomings. Secularism has made deep inroads into the Muslim world; it has become the standard mode of governing Muslim society. To be sure, Islam is the arch-enemy of the secularist's claim to universal acceptance and, therefore, the main target of secularism has been the Islamic faith and culture. It is precisely in these areas that the greatest erosion was caused by the triumphant march of secularism. Despite aping Western manners, and alien institutions, the Muslim world is nowhere closer to the millennium of self-sustained growth. On the contrary, they have become strangers to their own tradition and have become alienated from their own culture, values and belief system. This chapter discusses the nature of secularism, contrasts it with Islam, analyses the forces that shaped the secular idea and assesses the manner and extent of damage caused by secular domination of Muslim thought and life. Determined in the crucible of specific socio-political environment, secularism evinces many forms and shapes varying in contents, intents and origins. It is instructive, therefore, to discuss secularism by focusing upon its Western, Marxist and Third World varieties.
WESTERN SECULARISM
The word secularism has been used in a variety of ways and within a number of different perspectives. In all major Protestant countries, it is used to refer to the policy of separating church from state. In Catholic countries, the preferred term is iaicism', which emphasises the distinction of the laity from the clergy. 1 Both terms, however, refer to two aspects of the same thing and hence are used in connection with the problems of duality, opposition or separation of church and state.
As a formal philosophical system, secularism was first proposed by Jacob Holyoake about 1846 in England.
2 Its most commonly regarded postulates are three: this-worldly orientation, Western science and liberalism. The first postulate sanctified humanity as the ultimate reality and argues that the significance and ultimate aim of human beings should be sought with reference to the present life and social well-being without reference to religion or to the life in the hereafter. Western science espouses a belief in natural causation and consequent emphasis on the generalisability and applicability of the methodological pattern of Newton's physics for the discovery of truth. The emphasis is upon reason, observation and experiment to the neglect of revelation, tradition or authority. 3 Liberalism, the third constituent, is founded upon humanism, a belief in the integrity and sanctity of the free individual and upon inherent human rights to life, liberty and pursuit of happiness.
The ultimate claim of the liberal was religious and hence, the ultimate freedom emphasised was the freedom of the individual to profess the faith as the conscience called. As John Stuart Mill remarked:
The great writers to whom the world owes what liberty it possesses, have mostly asserted freedom of conscience as an indefeasible right, and denied that a human being is accountable to others for his religious belief. 4 By emphasising the freedom of faith, the liberal creed has intended, in the words of Jefferson, 'to erect a wall of separation between church and state'. From this standpoint, a secular state came to mean: a state in which government exerts no pressure in favour of one religion rather than another religion: a state in which no social or educational pressure is exerted in favour of one religion rather than another religion or no religion; a state wholly detached from religious (or irreligious) teaching or practice.
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. The model of the secular state was operationalised politically in terms of the system of elections, the press, and the executive, legislative and judicial arms of government. 6 The system of election was to ensure the liberty of the individual to choose people for various public offices.
The press was to be the keeper of the conscience of the people while the three organs of government were to ensure that all active and legitimate groups in the population might make themselves heard in the process of decision-making. Economically, such a society is to be based on a self-regulating system of markets and harmony of interests. Its orientation is toward maximum efficiency, its essential characteristic is a capacity for self-sustaining growth, and it is to operate without much concern for religion, ethics or aesthetics.
tern which, though stated in secular terms, is profoundly influenced by Christian ethics and morality. As W.C. Smith points out:
Democracy comes from two main sources: the Greek tradition, and the Judaeo-Christian. It would be irrelevant for us here to pursue this beyond remarking that Western democracy is in an extremely meaningful sense Christian. 8 Given the above, the wall of separation in the secular society could not and does not involve any hostility on the part of the state towards Christianity. The relationships between the two was, as Holyoake thought, that of mutual exclusiveness. Many liberals, unable to emancipate themselves from the preconception of Christian thought 'demolished the Heavenly City of St. Augustine only to rebuild it with more up-todate materials'.
9 This eighteenth-century legacy continues to the present day.
Western secularism was well received in the Muslim world. Some Muslim rulers applied this secularist model, following either the authoritarian or liberal path to modernity. Mustafa Kemal Atatiirk's scorched earth Westernisation of Turkey in the 1920s exemplifies the authoritarian approach. Turkey was proclaimed a secular republic; European clothes and alphabet were made compulsory, and shrines and religious brotherhoods were closed. Resistance to these policies was met with repression, even death. Habib Bourguiba of Tunisia followed a gentler programme. He maintained Islam as the state religion but prohibited women from wearing the hijdb (veil) and, in 1961, called upon the Tunisians not to fast in the month of Ramadan, in order to fight underdevelopment. In both cases, however, the seeds of secularism fell on barren ground as evidenced, in retrospect, by the active and organised Islamic movements of the last twenty years.
MARXIST SECULARISM
The progress made in the West in scientific, technological and material terms was considered as the outcome of secular moral values. None saw the consequences of the achievement of the West better than Karl Marx. Bourgeois, civilisation, Marx wrote, left no other bond between man and man but naked self-interest and callous 'cash payment'. It has drowned the sacred awe of pious ecstasy, of chivalrous enthusiasm, of philistine sentimentalism in the icy water of egotistical calculation. It has dissolved personal integrity into exchange value. . . torn off the veil of feeling and affection from family relationships and reduced them to purely financial connections.
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Repelled by the rottenness of Western civilisation, Karl Marx propounded a political and economic theory of the inevitable course of social development leading to the establishment of a classless society. He clothed his ideas with the force of religious conviction and the certainty of apparently scientific proof. The end product is known as Marxism, which 'was the most powerful philosophy of secularisation in the nineteenth century'. Marx's atheism is, perhaps, the product of the deeply felt social deprivations of his Jewish infancy, a conscious reaction against priests frustrating his love affairs, and against the Lutheran religion which his father had been forced to adopt.
14 Marxism was put into practice in the then Soviet Union, and in a modified form, in China. In these countries systematic official attempts have been made to suppress religion as anti-social. In almost all leftwing societies, the tendency has been towards ideological monopoly.
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It means that these regimes carry out protracted and relentless campaigns to stamp out all religious faith in order to establish the Marxist dogma. Even many in the Muslim world considered the words of the Hebrew prophet, Marx, as the sacred text, accepted his ideas as revelation and looked upon him as the god who loathed all other gods.
THIRD WORLD SECULARISM
Secularism in the Third World, like other socio-political structures, was imported from the West and imposed from above. The leaders of the newly independent countries realised not merely that Marxist secularism is out of the question, but also that strict adherence to the Western model of secularism through the erection of an 'impassable wall' between religion and politics would result in their total rejection by the deeply religious populace of their respective countries. Secularism, therefore, had to lose its Western character and flavour. They began to argue about what they called the positive character of secularism. This is better explained in the Indian context by Gajendragadkar's argument that: Indeed, Indian secularism recognises both the relevance and validity of religion in human life. ... In the context of the constitution, secularism means that all religions practised in India are entitled to equal freedom and protection (emphasis mine).
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Thus understood, secularism does not mean the absence of religion in the public arena. It simply means religious neutrality of the state, which is interpreted, in turn, to mean equal opportunity for all religions for state patronage and for participation in public affairs. Sadly, neither India nor any other country espousing this brand of secularism adheres to it in practice.
Although this positive brand of secularism was conceived and announced by Indian leaders, it received constitutional sanction in the predominantly Muslim country of Bangladesh. Sheikh Mujibur Rahman, the founding father of Bangladesh, not merely endorsed the idea but inserted 'secularism' as one of the fundamental principles of state policy in the very preamble of the Bangladesh Constitution which was promulgated in 1972. To cap it all, he even ordered readings from the holy books of Islam, Hinduism, Buddhism and Christianity at the opening of broadcasts by the state-owned Radio and Television networks. Given the inherent Islamic character of Bangladesh, Sheikh Mujib's call for secularism created a backlash among the Muslims, and when General Ziaur Rahman took over the state machinery in 1975, he scrapped secularism and gave the constitution an Islamic colouring.
Other Muslim countries which proclaim secularism include, among others, Gambia, Guinea, Niger, Nigeria, Senegal and Turkey. Though most of these states refrained from entering the word 'secular' into their constitutions, their secular character is, however, evident. Thus section 10 of the 1979 Constitution of Nigeria states that 'The State shall not adopt any religion as the state religion'. Though the wording is vague, the way religious affairs are handled in the country leaves no doubt that the proponents, and particularly those implementing this constitution, subscribed to the Indian version of secularism.
ISLAM AND SECULARISM
Secularism may, therefore, be considered as everything whose origin is merely human, that is, non-divine. Its metaphysical basis lies in the ontological barrier separating Man and God. In contrast, Islam is all divine. Its basis is the Qur'an, the consummate and ultimate expression of divine will, and the Sunnah of the Prophet (SAAS). Its perspective is unitary: all aspects of life, as well as all degrees of cosmic manifestation, are governed by a single principle, tawhid, the unity and sovereignty of Allah (SWT). There is no being or reality other than the Absolute Being or the Absolute Reality and there is nothing outside the power of Allah (SWT).
Scholars have been at pains to show similarities between Islam and secularism. It is argued that secularism aims at enthusing mankind to strive by the most enlightened methods at its disposal to establish a humane order characterised by social justice and welfare for all.
17 Since Islam admits of such a striving, it could be described as secularistic. To be sure, Islam emphasises reason and critical inquiry in arriving at the truth; it grants qualified individuals the right to ijtihad', obligates Believes in humanism but within the framework of Shari'ah.
Separates religion and Integrates religion and politics.
politics.
Relegates religion to personal
Islam governs all aspects of a sphere.
believer's life.
acquisition of knowledge; enjoins the believers to do good and shun evil; and, declaring the believers to be the best of the Ummah, made it obligatory for them to organise a humane world order through wisdom and sound exhortations. In these integral features, Islam exhibits an anti-theocratic but not secularistic strain. Secularism, as stated, is unconcerned with the life in the hereafter. It ignores and, in the case of the Marxist variety, denies the spiritual sphere. Though it rules out all idealism and Utopianism, there developed also a tendency to carry over into the secular realm a number of older idealistic elements which had been identified with religion.
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This does not create any common ground between Islam and secularism (see Table 1 .1). Islam does not compartmentalise the human life into temporal and spiritual domains. Islam governs all aspects of the believer's life and it also constitutes the essential basis and focus of identity of the follower and his loyalty to the community. The emphasis in Islam is on unity, tawhid, which explicitly refers to the oneness of the Creator and His Lordship but implicitly provides for the totality and universality of the Islamic belief system. In Islam, as Iqbal points out, The ultimate Reality is spiritual, and its life consists in its temporal activity. The spirit finds its opportunities in the natural, the material, the secular. [Consequently] All that is secular is therefore sacred in the roots of its being.
